INTRODUCTION

COUNTRY CONTEXT
Considered both a top 'biodiversity hotspot' (Myers 1988) and economically impoverished country (World Bank 2012), Madagascar's current development trajectory has two main goals: sustainable protection of the environment and poverty alleviation through economic growth (Sarrasin 2006) . While the World Bank and international conservation NGOs have had a strong influence on governance in Madagascar over the past 20 years (Duffy 2006 , Horning 2008 , the advent of mining mega -projects has brought together two unlikely partnersmultinationals (the corporate sector) and the advocates of sustainable development -a phenomenon directly tied to recent increases in Foreign Direct Investment (FDI) and international policy frameworks such as Corporate Social Responsibility (CSR) (Harbinson 2007 , Uellenberg 2009 ). The adoption of a new mining law (1999) , which opens Madagascar to large -scale mineral investment whilst withdrawing state interventions, has put mining companies at the core of both regional development and conservation activities (Sarrasin 2006) .
FOREIGN ACQUISITIONS OF LAND IN MADAGASCAR.
The unprecedented scope of 'land grabs' in Africa -longterm exploitation of mega -tracts of land and resources by foreign bodies -has changed development realities on the ground (Cotula et al. 2009 , Vidal 2010 , Zoomers 2010 are not limited to specific objects, items or places but rather infused with meaning through human uses of the land. This is inferred, for example, in the Malagasy term for 'nature' (or the 'environment'): tontolo iainana (the world in which we live).
Human -environment interactions combine both intangible (e.g., portal to the ancestors, ritual, existential) and material (e.g., food security, income, medicinal) aspects. We see heritage as an embodied process (Scheper -Hughes and Lock 1987, Csordas 1990 ) integrating these two dimensions. As heritage, land inevitably mediates cultural meanings, knowledge complexes, symbols and ontologies, but also involves the embodiment of labour, human health and survival strategies. The question then is how such dimensions of land as heritage, which speak more to the first three components defined by UNESCO, relate to the latter three aspects listed above particularly the universalism of sustainable development.
MALAGASY CONCEPTIONS OF FOMBA GASY AND LAND
AS HERITAGE. In rural Madagascar, where daily human -environment interactions structure the moral economy (which is not solely based on economic rationality (Scott 1977 Historically, dislocation from land has triggered violent conflicts between the state and local communities. During the pre -colonial Merina kingdom, when domestic slavery was implemented on the island to meet specific political and economic objectives (Campbell 1991) , land was forcibly denied as a means of control, de -historicization and pacification, breaking links between Malagasy people and their ancestors and eventually making them andevo (slaves). Andevo were 'lost people', lacking links to ancestral lands and permanent tombs and thus precluded from becoming ancestors themselves -the essence of the Malagasy identity (Bloch 1971 , 1989 , Feeley -Harnik 1982 , Graeber 1997 , Evers 2002 . Colonial -era policies aimed at export production (Sodikoff 2005 ) and forced labour regimes continued to break local links with the land, as many forests were appropriated for logging concessions (Fremigacci 1978 , Jarosz 1993 . Today, the term andevo still implies someone who lacks anchoring in land through tombs, land and history (Evers 2006) .
Relations with the ancestors are the essence of fomba gasy, engrained in land practices and fady (taboos) concerning inappropriate land management behaviour (including the sale of ancestral land to outsiders). On a daily basis, people work the land and renew their links with the ancestors who in turn regenerate both people and land. This vital relation with the ancestors is reflected in the concept of hasina described by Delivré (1967: 167-84 ) as a form of energy innate to existence.
References to hasina have been encountered by many scholars conducting research in Madagascar (Dubois 1938 , Delivré 1967 , Edholm 1971 , Bloch 1989 . Southall (1986: 414) translates hasina as "sacred ritual potency" and considers it to be a central concept for all groups in Madagascar: "Here is one of those pervasive themes which justify emphasis on the essential unity of all Malagasy culture, despite its apparent regional contrasts." Bloch (1989: 65) However, the Rio Tinto / QMM portrait of environmental degradation neglects the historical, physical, cultural, political-economic, and discursive context in which environmental change occurs (Blaikie and Brookfield 1987, Peet and Watts 1996) . Moreover, it omits present and future impacts of mineral extraction on littoral forest and forest users; despite levelling amounts of deforestation expected to result from mineral extraction, Rio Tinto argues that 6,000 hectares of littoral forest set to be stripped by the mining company was already severely and as a benchmark of ontological meaning, a type of 'cognitive map' wherein each cardinal direction plays an important role in structuring social-ancestral relations (Fox 1990 ).
What these examples illustrate is that the narrow way in which Rio Tinto defines 'cultural heritage' -limiting it to seemingly very visible, historically relevant and 'static' places, monuments or archaeological remains (e.g., objects) that can be compensated for with money and/or be moved elsewhere -had serious repercussions for local people, who valued land and dynamic land -use as their ancestral rights of heritage.
Land to them is more than an economic asset, and this made compensation such a complicated issue. There was simply no way to adequately compensate for the loss of ancestral and arable land passed down by the ancestors and reserved for future generations. Land thus has both material (e.g., food security, income) and intangible (ancestral significance, inheritance, existential security) value that was poorly considered by Finally, and crucially, through their 'global heritage' discourses, international actors attempt to occupy terrain deemed to be sacred and at the discretion of local groups and taboos (fady).
As we have argued, by determining what is taboo in these local settings (trespassing in rain forests, etc.), Rio Tinto/QMM have placed themselves on a direct collision course with locals, which undoubtedly will produce numerous future points of tension and misunderstandings.
